writings.3 An overv ie w of Steiner's shifting perspective onJudaism and a ntisemitism may provide some insight into these enigma ti c questio ns. Wha t follows is a brief and necessa ril y schema tic attempt to summa rise Steiner's protea n sta nce on the 'J ewish question", that fa teful to pi c comma nding such intense interest a mong Steiner's contemporaries.
RUDOLF STEINER AND THE 'JEWISH QUESTION"
The subject of anthroposophy's relationship toJews a nd Judaism is a complex and conte ntious one, in part because of the widely dispa ra te viewpoin ts represe nted among past and present a nthroposophists. A number of Steiner's fo llowe rs cam e fromJe\vish backgrounds; th e early Zionist leader Hugo Bergmann, for example, was for a time a d evoted student a nd admirer of Steiner. At the same time, both Steiner's immediate predecessors a nd colleagues, the theosophists, and seve ral of his successors w ithin th e first generation o f anthroposophists promoted a sharp contrast between '1\ryans" and "Semites" tha t systematically privileged the former while systematically d enig rating the latter. 4 Stein er's collected works, moreover, totalling m o re th a n 350 volumes, conta in pelvasive inte rn a l contradi ctio ns and inconsistencies on racial and nation al questio ns. Alternating betvveen patently racist and a nti-racist precepts, his overall racial theories a re somewhat difficult to reco nstru ct, much less summ a rise adequately. Steine r's publis hed views o n J ews were eve n m o re self-contradicto ry th a n his o th er sta temen ts o n va riou s ethnic and racial groups. These contradiction s are partly expl ained by th e fa ct th at Steiner 's position on th e 'Jewish questio n" shifted signifi ca ntly over tim e. In the over all a rc o f Stein er's intellectual development, his attitude towa rds J ews m oved from a n unrefl ec tive embrace of antisemiti c prej udi ces, to public d enunciatio n o f the excesses of o rga nised a ntisemitism , to an el a borate ra cia l th eory of cosmic evolution in which antisemitic them es played 3Earlier partisan analyses have examined Steiner' --E a prominent part. To simplify matters a little, Steiner's changing stance ca n be divided into three stages: an early phase of cultural antisemitism during his pan-Ge rman nationalist period in t he 1330s and early 1890s; a middle phase of individualist philosemitism around the turn of the century; and a later phase of esoteric antise mitism during his mature anth roposophist career from 1902 onwards. 5 Even the most careful periodisation is likely to be controversial, however, in part because Steiner's racial doctrines remain underexamined and indeed largely unknown to outside scholars, while most anthroposophists flatly deny any racist or a ntisemitic ele ments within their founder's work. 6 There is und oubtedly a progressive, universalistic, and humanist side to Steiner's teachings, which many commentators take to be emblematic of his doctrine as a whole, even those who are othetwise alert to the pitfalls involved in similar occult philosophies. George Mosse's classic work Toward the Final Solution, for in sta nce, implicitly absolves Steiner's ant hroposophy of racism. In the midst of a discussion of theosophically o riented racist thought, "t\10sse singles out anthroposophy as a no table contrast to virulently racist varia nts o f theosophy, such as Ariosophy. 7 This perspective misconstrues the distinctive nature of Steiner's racial teachings. Critical review of the textual evidence indicates that it is precisely the apparently prog ressive, hum a nist, and universalist elements in anthroposophy that lie at the heart of Stein er's deeply problematic stance towa rds Judaism and the J ewis h people.
The contested meaning of the concept of "assimilation" in the \"'ilhelmine and \I Veimar eras is central to explicating Steiner's views o n the J ewish questio n. What Stein er understood by the term was crucially differe nt from what th e vast majo rity of Jews, particula rly pro-assimilationistJews, meant by it. In this respect, his stance was consonant with that of many o the r no n-Je\vish German and Austrian 5Steiner's oscillation between philosemitic a nd a ntisemitic poles was not unique; a similar process can be obselVed in other authors from the era such as \-Valter Bloem or Oskar Panizza. On the ambiguous nature of German philosemitism sec Michael Brenner, "'Gott schUtze uns vor unseren Fre unden"-Zur Ambivalenz des Philosemitismus im Kaiserreich', in Jahrbuchfiir Alltisemitismllifjmchllng, vol. 2 (1993), pp. 174-199 . &J'his ambivalence raises an interesting hermeneutic problem for scholarly analysts: which strands within Steiner's incongruous belief system are to be emphasised? M any of Steiner's defenders point to the fact that Steiner never considered himself an antisemite, and conclude that his doctrines were therefore fre e of antisemitic elements. Such reasoning is both psychologically and textually naive, and ignores the extensive record of subjective denial a mong historical figures infamous for their active hostility toJews, from \-Vilhdm l\·I a rr to H einrich von intellectuals of the time. s ''''hile Steiner's own position was emphatically assimilationist, his belief was not so much in acculturation in the standard sociological se nse, but in amalgamation, merget; and eventual elimination. 9 He did not seek to integrate Jews into existing European cultures, but to dissolve Jewish distinctiveness and Jewish identity as such by transcending them within an ostensibly universalist framework. In light of this universalist emphasis, the distinctions between assimilationist and dissimilationist antisemitism and between cultural and racial forms of antisemitism take on particular significance. Steiner combined cultural and racial eleme nts within a broadly assimilationist perspective that included markedl y antisemitic components. These elements arranged themselves in different combinations at different points in his life. In both his antisemitic and philosemitic periods, a constant throughout the otherwise contrary phases of Steiner's intellectual development was his hope "that Jewry as a people would simply cease to exist" . 10
PAN-GERMAN Al\TTISEMITISM
Born into a Catholic family in provincial Austria-Hungary in 1361 , Steiner began his public career in Vienna in the early 1330s as an active participant in the Austrian deulscJl1lalional or pan-German movement. II He wrote dozens of articles for the panGerman press in Austria between 1332 and 1391 , and for a brief time in 1333 edited BAlthough the term "assuuilation" may be increasingly inadequate to the historiography of German-J ewish relations in general, a discerning focus on what J onathan H ess aptly calls a "dated category" is necessary to distinguish the conflicting positions at stake (Hess, Germans, Jews alld lhe Claims if Moderlli!Y, New Haven 2002, p. 10) . f'Or a cogent defence of the continued applicability of a nuanced conception of assimilation to German J ewish history; see lIvlichaei !\-1eyer, 'German J ewry's Path to Normality and Assimilation' in Rainer Liedtke and David R echter (ed.), Towards Normaliry? AcculJuration and Moder// Germall Jamy, Tubingen 2003 (Schrifienreihe wissenschaftlicher Abhandlungcn des Leo Baeck Instituts 68). 90 n the contrasts between assimilation and amalgamation/ elimumtion, see David Sorkin, 'Emancipation and Assinlilation: Two Concepts and their Application to German-Jewish History', in LEI rear Book, vol. 35 (1990), pp. 17-33; as well as Donald Niewyk, TheJews ill Weimar Germany , Baton Rouge 1980, pp. 95-127. In order to reflect the tensions inherent in the concept, and in recognition of conventional terminology, 1 will use "assimilationist" to refer to Steiner's tendentially eliminationist stance, predicated on the disappearance of ':Jewry as such". lORudolf Steiner, Die Geschichle der Meuschheit uud die WelJanschauulIgen der Kullurvolker, Dornach 1968, p. 189.
The passage is discussed at length below. \Vhile much of the material I examine comes from written texts published during Steuler's lifetime, I will also draw on posthumously published transcripts of his lectures; these transcripts are considered authentic by anthroposophists. M ost of the lectures were transcribed by professional stenographers and were paulstakingly edited by the executors of Steiner's literary est..te, who publish the Rudolf 5leiller GesamwlIsgabe, the official edition of Steiner's complete works, from anthroposophy's world headquarters in D ornach, Switzerland. \,\'hen available, I will quote from authorised English translations of Steiner's books, including the lectures cycles; otherwise I will provide my own translations from the Gesamwusgabe editions. llAithough the term "pan-German" does not entirely capture the range of meanings covered by "deutschnational", it has been the standard English rendering for decades. Particularly in the 1880s, the Austrian wing of the movement did not necessarily seek territorial union widl dIe German Empire, but rather focused on maintaining and strengthening the cultural and political hegemony of ethnic and theJews' "conce ntrated oriental perspiratio n".21 In H amerling's portrait, J ews have take n over European newspapers, art, literature, and the medical professio n, and live parasitically ofT the debts of gentiles. At one point he compares "the entire J ewish populatio n" (das gesamte Judenvolk) to a n anthill, " raucous, wailing, screeching, croaking, raving" . 22 Steiner vigorously defended H am erling's book and excoriated critics who objected to its a ntisemitism , dismissing these critics as "oversensitive Jews" in capable of reaching an "objective judgement" on the work. 23 The heart of Steiner's celebratOlY review of H amerling's crude parody was the following p assage, in which Ste iner laid o ut his beliefs abo ut the Jews in general terms for the first time:
Il certa inly canno t b e d e nied that J ewry to day still b eh aves as a closed to ta lity, and that it has frequently inten.re ned in the development of our current state of affairs in a way that is anything but favo urable to Europea n ideas o f culture. But J ewlY as such h a s lo n g since o utlived its time; it h as no more justifica tio n within the modern life of p eoples, and the fact that it continues to exist is a mistake o f world histo ry wh ose con sequen ces are unavoidable. \'Ve do n ot m ean the fo rms o f the J ewish re lig io n a lo ne, but above a ll the spirit o f J ewry; the J ewish way o f thinkin g.24 IBSee Robert H amerling, H omllnadtH, H amburg and Leipzig 1888. The book takes the form of an epic poem in ten cantos. The eighth canto, '1m nflletllsraef, begins with a brief parody of Christian antipathy towards J ews; the bulk of the chapter is devoted to a caustimlly derisive satire of J ewry in all of its imagined forms. H amerling used the term " homunculism " to signify what he took to be the negative features of modernity, including rootlessness, crass materialism, soullessness, artificiality, greed, and lust for power. His satire of J ewry begins with a declaration that " the J ewish mind and the J ewish essence" arc "akin to homunculism " (p. 207 --E Already in this early phase of Steiner's published assessments of J ews, the tensio n between assimilation and elimination is clea rl y evident. The established middle-class Viennese Jews who were the chief target of Steiner's diatribe were among the most thoroughly assimilated Jewish communities in the world at the time, and were for the most part markedl y pro-German in their cultural outlook. According to R obert \' Vistri ch, the acknowledged leadership of V iennese Jewry in the late nineteenth century shared a n "unconditio nal allegiance to German culture" and "an intense, passionate commitment to German cultural nationalism"; indeed, o ppositio n to "every fo rm of national, religious, o r provincial particularism" was the "dominant ideology" within Viennese J ewry at the time Steiner penned his p olemic. 25
In no se nse did the Jews of Vienna, much less of the H absburg lands as a whole, form a "closed totality" in th e late 1 880s. Indeed historical accounts stress the extremely heterogeneous character of Austrian a nd especially Viennese Jewry at this time, with its Germanised upper middle class, its substa ntial J ewish proletariat, Galicians, Hasidim, Viennese Orthodox, Sephardic communities, and so forth. "Even religiously speaking, the Jews were not a cohesive group", writes :Menachem Rose nsaft. "Culturally, it was equally difficult to see the Jews as a single etlmic unit. ,,26 Steiner nevertheless held the existence of thriving J ewish communities within Viennese society to be a majo r obstacle to the progress of Austro-German spiritual life. Overcoming this obstacle would mean eliminating the 'Jewish way of thinking".27 In this sense, the twenty-seven yea r old Steiner declared, the Jewish people had no more reason to exist in the modern world.
PHILOSEMITISM AND OPPOSITION TO ZIONISM
By the late 1890s, when he moved to Berlin, Steiner's worldview had taken on a peculiar mi....;: of Idealist, Romantic, individualist, and anti-clerical to nes, under the influence of Johann Gottlieb Fichte, Friedrich Nietzsche, Max Stirner, and Ernst Haeckel. It is from this transitional period that his denunciations of political a ntisemitism stem. At the sam e time, Steiner was an early and energetic critic of the Zionist movement in Central Europe, and in the course of his polemics against Zio nism he frequently down played the sig nifican ce of organised antisemitism and occasio nally relied o n antisemitic arguments. In an 1897 essay on the Basel Zio nist Congress, Steiner attributed widespread concern over a ntisemit ism to 'J ewish hyperse nsitivity": Actual a ntisemitism is not the cause of this J ewish hypersensitivity, but rat her the false image of the a nti:Jewish movement invented by overwrought imaginations. Anyone wh o h a s dealt w ith J ews knows h ow deep runs the tendency to create such a n image, even amon g the best of their n atio n . l\I L stru st towards non:Jews has completely taken over their souls.
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In the same essay Steiner dismissed the threat of o pen antisemitism-at the time a n increasingly popular a nd militant force in much of Europe-and declared that the Zionists were a greater da nger than th e antisemites:
I consider the a nci scm itcs to be h armless people. The best of them are like children . They want something to blame for their woes .... l\{u ch worse than the a nti semite s are the h eartless leaders of the J ews wh o a re tired of Europe, H erz l and Nordau. They exaggerate a n unpleasant childishness into a world-hi storical trend; they pretend that a h ar mle ss squabble is a terrible roar of cannons. They are seducers and tempters of t h e ir people. 29
In additio n, despite the fact that Zionism was at the time a movement with little support among GermanJews, Steiner occasionally po rtrayed it as both a n expression of the fundamentally national character of the J ewish people and as the chief cause of antisemitism. 30 In any event, while remarks such as the above represen t a serious failure of judgement, they do indicate a basic disapproval of antisemitism as a regressive cultural phenomeno n. This marks a no teworthy transitio n from Steiner's earlier pa n-German phase. 31 Steiner's shifting understanding of the 'J ewish question" a round the turn of the centu ry was due in part to his fri endship with the Jewish author LudwigJ acobowski. 32 Jacobowski himself was a conflicted figure who favo ured, in his own words, " the complete disappearance of Jewry into the German spirit".33 \' Vhat Steiner admired in his friend was that Jacobowski had "outgrown Jewishness", as Steiner put it. 34 AfterJacobowski's unexpected death in 1900, Steiner --E wrote a se ries of articles for the newsletter of the Verein <.ur Abwehr des Alliisemitismus, the Association Against Antisemitism , with whichJacobowski had bee n affiliated.
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These articles offer sincere and genuine criticisms o f jin-de-siecle antisemitic discourse, th ough they depend in part on assumptio ns that were fundamentally irreconcilable with continued J ewish existence with in German society. Steiner denounced organised, overt antisemitism as incompatible with the highest ideals of German culture, and proposed a sort of super-patriotic so lution whe reby German J ews would prove themselves more German than their detractors; in one of the articles Steiner characterised antisemitism as " un-German" . Questionable though such views may be, his rejection of antisemitism was unambiguous:
Fo r m e th ere h as neve r bee n a J ewish que stion . . M y course o f d evelopment was su ch tha t w h en part o f th e natio n a list student m ove m e nt in Austria b ecam e a ntise mitic, tlus seem ed to m e a m ocke l)f o f a ll the educatio na l achievem ent s o f m o d ern time s. 1 h ave n ever been able to judge p eople by a n ything o the r than the ir individua l, p er son a l character tra ils. "Vh eth er som eon e was a J ew o r n ot was always a m a tt e r o f complete indiffere nce to m e. I ca n say that this rem ain s m y opinio n today. And 1 have n ever been able to see a nything in a nti senutism oth er than intellectu a l inferio rity, poor et hi ca l judgem en t, a nd lack o f taste. 36 In another article from this peliod , Steiner invoked humanist and Enlightenment values to condemn antisemitism:
Antisemitism make s a m ocke ry of all faith in ideas. Above a ll it flie s in the (, ce of the idea that huma nity stands high er than an y single fo rm (p eople, race, nation) in which humankind appears .... Antise miti sm is a danger n ot o nly for the J ew s, it is a danger for n o n:Jews as well. It results from a mindset wluch d oes n ot take sound a nd h o nest judge m e nt se rio u sly. It promo tes this sort of mindset. And those w h o think philosophically sho uld n o t quietly stand by in t h e face o f this. Fa ith in ideas will o nly be restored if we combat the o pposing lack o f such faith in a ll areas as en e rgetically as p ossible.
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Alth o ug h latter-day anthroposoph ists frequently point to these essays as representative of Steiner's lifelong views o n the subj ect, this series of articles was in fa ct co nfined to a brief period in 1900 and 190 1, when Steiner was still under the influence of J acobowski. His position shifted markedly once mo re as he embarked on the mature phase of his career. where it was borrowed from classical theosophy, which routinely extolled the wonders of ''Aryan blood" and the heroic "Aryan race". 39 The theosophical movement combined organisational and co nfessional pluralism with ideological racism and pointed antisemitism. While anyone of any race, nationality and creed was welcome to join the Theosophical Society, central theosophical texts (lisplayed a persistent anti:Jewish bias. According to Helena Blavatsky, Annie Besant, Charles Leadbeater, and other leading theosophists, J ews were the opposite of Aryans: materialistic, devious, power-hungry and unspiritual. In The Kq to Theosophy Blavatsky declared: " if the root of m ankind is one, then there must also be one truth which finds expression in all the various religions---except in the J ewish" .40 In her magnum opus The Secret Doctn'ne Blavatsky emphasised "the immense chasm between Aryan and Semitic religious thought, the two opposite poles, Sincerity and Concealment".41 This theme recurs throughout this work, the fundamental scripture for the theosophical movement: 3SC[ idem, Olltlim rif Occult Scimce, London 197 2. FOr a trenchant critique of occultist thinking, sec: Theodor Adorno, "Theses Against Occultism", in idem, Minima MaraUa, New York 1978, pp. 238-244. 3!1See for example Helena Blavatsky, The Secret Doctrille: The ~)'nthesis if Science, Religion, and Philosophy , London 1893, vol. 1, pp. 408-412, vol. 2, pp. 209-210, 331-332, 491-495, vol. 3, pp. 187-189 The particulars of Steiner's root-race doctrine are so fantastic that they largely resist scholarly analysis. Anthroposophy teaches that the '?\ryan root-race" emerged on the lost continent of Atlantis, and that the Atlantean root-race was itself preceded by a still older root-race that inhabited another lost continent, Lemuria, which was destroyed thousands of years before Atlantis; non-white and indigenous communities today are the degenerate remnants of these earlier root races. The guiding thread throughout this race mythology is the motif of a small, racially advanced group progressing into the next era while the great mass of backward populations declines; in one central se nse, racial inequality is the backbone of the entire narrative. 44 From Steiner's newfound theosophical perspective, racial progress constituted a fundamental aspect of spiritual development and human liberation, a process built around the overcoming of "lower racial forms" : Fo r peoples and races are but ste p s leading to pure humanity. A ra ce or a nation stands so much the higher, the more p erfectly its m e mlx:: rs e xpress the pure, ideal human typ e, the furth er they have worked the ir way from the physica l and perishable to the super sen sible and impe rishable. The evolution of man thmugh the incarnatio n s in ever 42Helena Blavatsky, The Secret Doctrine vol. 2, pp. 492-494. A number of anthroposophists continued tills line of thinking. Steiner's student Ernst U ehli, for example, e mphasised the fundamentally different racial makeup of "the Semitic and tile Aryan peoples": whereas "tile Germans were a people of nature", "the J ew s succumbed to Ahriman and were therefore unable to recogIllse Christ in the flesh" (idem, Nordisch -Germanische Mythologie, pp. 144 and 147; ''A.hriman'' is the anthroposophical term for demOillc force s that promote materialism and abstract intellectualism ). high er natio nal and rac ial [anns is thus a pmcess o f libera tio n. Man must finally appear in harmo nio u s p erfectio n. 45 As this passage indicates, Steiner's racial teachings additionally pointed towards a future beyond racial and ethnic conflict, when a " Universal Human" wou ld emerge that transcended all forms of national and racial particularity.46 Indeed the eventual arrival of this ideal stage of human existence was a centrepiece of Steiner's conception of evolution. In order to reach this goal, he declared, all archaic ethnic identities must be discarded and subsumed under the forward march of evolutionary progress. In this sense, Steiner sometimes announced that racial character itself wou ld disa ppear in the future. In a 19 17 lecture to anthroposophists Steiner explained the temporal limits of his racial theory:
A fourteenth-century pe rson who sp oke of the idea ls o f race and natio n would have been spea king in terms o f the ptDgressive tendencies of human evolution; someo ne who speaks of the ideal o f race and natio n and o f tribal m em ber ship tod.. .. y is speaking of impulses which are part of the decline o f IHunanity. Lf anyone now con siders them to be progressive ideals to p rese nt to humanity, this is a n wltruth. Nothing is more d esign ed to take humanity into its decline tha n the propagation o f the ideals of race, natio n and blood. Nothing is m ore like ly to p revent IHunan progress than procla mations of natio nal ideals belonging to earlier centuries which continue to be preserved by the luciferic a nd a hrimanic powers. The true ideal must arise fiDm wha t we find in the world o f the spirit, n ot in the blood.
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Jews occupied a n ambivalent location within this simultaneously racialised and nonracialised scheme of cosmic development, and they frequently figured as the principal promoters of "ideals of race, nation and blood" . In the context of tl1eosophical doctrine, Steiner's earlier cultural antisemitism thus became fused with racial notions and occult premises. The antl1l"oposophist Steiner saw Jews not only as an atavistic leftover, a remnant of long bygone eras, but as biologically different from all other people, especially regarding their blood. In his 1910 lectures to Scandinavian theosophists on 'The Mission of National Souls' Steiner emphasised tl1at "racial continuity through the blood-stream was of particular importance to the Semitic-Hebrew people" : [T] heJahve forces from the m oon sphe re m eet a nd coop erate with the M a rs spirit s and thus a specia l kind of m o dificatio n arises, na m e ly, the Semitic race. H ere is the occult explanatio n for the o rigin o f the Se mites. The Semitic p eople ar e a n exa mple of a m odificatio n of collective huma nity. J ahve o r J e h ova h shuts himse lf o fT from the other 
--E
Elo him a nd invests tlu s people with a special character by cooperating with the Mars spirits, in o rder to bring about a specia l modification of hi s p eople. Yo u w ill n ow understa nd the peculiar ch aracter of the Semitic people and its mission. 48 In Steiner's eyes, ethnic exclusive ness was the hallmark of J ewish identity; he accused the J ews of " national egoism ", along with materialism , abstract thinking and an obstinate refusal of prog ress. 49 In a remarkable about-face from his 1900-190 1 writings, by 1905 Steiner was complaining to his future wife about the "corrosive" (zersetzend) and "totally materialistic" consequences of the "continuing Semitic influence" within the "Arya n epoch " .50 This tendency continued throughout Steiner's final anthroposophical period, even after his o rganisatio nal break with mainstream th eosophy in 19 13. 51 In a 19 18 lecture on 'Specters of the Old Testam ent in the Nationalism of the Prese nt', for example, he strongly associated the J ews with a "social element that is antisocial as regards the whole of humanity" and insisted that 'J ewish culture was a folk culture, not an individualized culture of humanity".52 Echoing Blavatsky's characterisation of the Jews as an "unspiritual people", Steiner decla red categorically in 1924: "The J ews have a g reat aptitude fo r materialism , but little aptitude fo r tl1e appreciation of the spiritual wo rld. Steiner referred to Lienhard as a supporter of "our movement" whose worldview expressed "the German essence".56 D espite the fundamentally racist theosophical-anthroposophical framework, howevel; and despite his harshly negative judgement on J ews and Judaism, Steiner did not draw the standard conclusions of racial antisemitism, but remained committed to a n assimilationist "solution" to the 'Jewish question".57 Tllis idiosyncratic combination was bound up with his te leology of "the pure, ideal huma n type" and the notion of racial progress through reincarnation.
According to Steiner's theory of racial karma, each so ul works its way upward through a series of successively higher racial forms over the course of many incarnations. The goal of this process, which might be characterised as a variety of spiritual eugenics, is eventually to escape particular racial and ethnic attributes altogether and achieve a sort of absolu te individuality, the "Universal Human". The German people occupied a special place in this devel opment, as pre-eminent represe ntatives of the fully realised "I" or consummate individuality. The ancient H ebrews also had a crucial role to play in this unfolding drama of cosmic evolution: their "mission" was to prepare the way for Christ, the bearer of universal humanity.58
In Steiner's racial theory, however, the Je\' vish mission-to serve as vehicle fo r the appearance of Christ in the physical realm-had been fulfilled two thousand years earlier, and ever since then there was simply no more reason for the Jews to exist. 59 57TIlis was not always the case mnong Steiner's followers. The anthroposophical association between J ewishness and abstract intdlectualism--a common trope within the antisemitic discourse of the timeresurf.'1ced in official correspondence during the Nazi era with decidedly "dissimilationist" implications. A memorandum from the Association of Waldorf Schools to Rudolf H ess from March 1935 declares, under the subheading '~ttitude towards J ewry": "Because the basic outlook of Waldorf schools is emphatically Christian, and because \Valdorf pedagogy rejects the one-sided intcllecnlal dement, the J ews show little sympatll)' for Waldorf schools. The percentage of J evvish pupils .is therefore very low." in Bund der WaldorfSchulen ml R. Allthroposophre, vol. 6, no. 3 (1926), pp. 208-222; Friedrich Rittelmeyer, Judentum und Christentum', in Die Christengemeinsclllif/, vol. 10, no. 10 (1934), pp. 291-298. \Vhile expressing a kind of appreciation for the mlcient H ebrews as forenmners of Christ, on at least one occasion Steiner blamed the J eV\lS for Christ's death; sec Rudolf Steiner, "Die Volkerscden und das M ysterium von Golgotha" Oecture from 1918), in idem, Erde/isterbe!lllud l1'eltenleben, Dornach 1967, pp. 158-9. 59Steiner'g student Ludwig Thieben, a sort of anthroposophical Quo \-Veininger, developed this theme at length in his book on "the enigma of J ewry" (Das Raise! des Judentums). Thiebcn emphasised "the momentous difference between the Aryan and the true J ew" (p. 202) and decried the "mmlifold harmful influence of theJewish essence" (p. 174); he described modernJewry as "tlle people which like no other resists Christianity, through dle very nature of its blood" (p. 164) and associated the J ews with all of the purported evils of modernity: "The rationalism which pelVades all of J ewry is intimately linked to the J ews' basic heteronomous disposition. This yields an essentia.l internal correlation to ... modern natural science, to the capitalist economic forms of contemporary times as well as to communism and its materialistic and intellectualistic ideas." (p. 134).
This notion, a variant of Christian supersessionist theology, persists within anthroposoph ical circles today. 6o Hence it may be accurate to say that from Steiner's mature perspective, the task for modern Jews was to abandon their J ewishness, to consciously and deliberately repudiate J ewis h e.' Xistence by embracing Steiner's esoteric version of Christianity and his theo ry of German spiritual supremacy. In the current stage of the cosmic plan, according to this interpretation of anthroposophy, the Aryans, and especially the Germans, are the carrie rs of true individuality and of the universal human. It is the missio n of t he German Volk, with its German essence, to lead the way in refining the "I", the highest member of the human being, which is the necessary next step in spiritual evolutio n. 61 
FROM ASSIMILATION TO ELIMINATION
The existence of J ews, according to Steiner, was a major stumbling block to this allimportant cosmic destiny. \' Vithin the anthroposophical framework, Steiner saw J ewry as the primary embodiment of "group-soul ness", the very negation of individuality.62 Because Jews were, in Steiner's eyes, stubbornl y attached to ethnic particularity, they were hindering the course of evolutionary progress towards the universal human. One of Steiner's favourite images for express ing this them e was the myth of Ahasver:
The relation betwee n soul-development and race-development is p reserved to us in a wonderful myth. Let u s imagin e race following race, civilisation following civilisatio n . Th e soul goin g thm u gh its ea rth missio n in the rig ht way is inca rna ted in a certain race; it strives upward in this race, a nd acquires the capacities of tlus race in ord er n ext time to be in ca rna ted in a hig he r o n e. Only the souls whic h sink in the race a nd d o n o t work o ut o f the physical m a teriality, a re held back in the race by their own weight, as o n e nught say. They a ppea r a second time in the sam e race a nd eve ntua lly a t hird time in bodies in similarly formed races. S uch souls h o ld back the bodies of the race.
I f we
follow this thought to its conclusion su ch a soul would h ave to appear again a nd again in the sa m e race, a nd we h ave the lege nd of Ahasuerus w h o had to appear in the sam e race aga in and aga in beC<'luse h e rejected Christ J esu s. Great truths con cerning the evolutio n of hum a nity are placed before u s in su ch a legend as this. 63 6°Roy Wilkinson, Rudolf Steiner: Aspects qf his Spiritual Worldview, London 1993, vol. 3, p. 71 Steiner embraced tlus hoary antisemitic lege nd and used it repeatedl y as his ideal example of a racially backward soul , a soul that refuses racial progress and therefore must reincarnate over and over again as aJew; In a lecture in Kassel in 1907, Steiner deployed the myth of the vVandering J ew to illustrate the contrast between racial advance a nd racial stagnation:
H ow could o n e express this m o re clearly than in the image o f the pe r son wh o rejects the leader, and who is incapable of advancing! Tha t is the lege nd of Aha sve r, th e "Vande ring J ew; wh o sat there and pushed away the greatest leader, ChristJesus, who wanted no thing to d o with evolutio n , a nd who therefo re must remain in his race, must a lways reappea r in hi s race. 64 A year later Steiner repeated this point with a more explicitly racist emphasis:
People w ho li st e n to the great leaders o f huma nkind, a nd pre serve th eir soul with it s eternal essence, reincarnat e in an advanced race; in the same way h e who ignore s the g reat teach er, who rejects the great leader of humankind, will a lways rein ca rnate in the sa me race, because he was o nly able to deve lop the one form. Thi s is the d eepe r meanin g o f Ahasve r, wh o must a lways reappear in the same form beca u se h e rej ected the h and of the greatest leadel; Chri st. Thus each p e rson h as the opportunity to becom e cau ght up in the essen ce of o n e incarnatio n , La push away the leader o f humankind, or instead to unde rgo the transformation into hig h er races, towards ever high e r pe rfection. Races would n ever become d ecad e nt, n ever d eclin e, if there weren't souls that are unable to m ove up a nd unwilling to m ove up to a high e r racia l form. Look at the races that h ave survived from ea rlier eras: they o nly exist beca u se so m e souls could n ot climb high e r. 65 Jewishness, in other words, is no t only emblematic of cultura l and spiritual parochialism, it is the very paradigm of evolutionary regression. The later Steiner o pposed latter-day J ewry because in his eyes it was not progress ive, because it was anti-universal, because it failed to live up to his standards of genuine humanness. 66 Steiner's rheto ric occasio nally evinced a paternalistic concern fo r the salvation of the Jews themselves via the abandonment of J ewishn ess. ''''ithin the wider context of anthroposophical race theory, such a suggestion was at best a double-edged sword. Steven Aschheim notes of similar cases: "This claim, that the attack upon Judaism was based on a humanist, even redemptive concern for the J ew, later became, as we shall see, a leitmotif of many antisemites."67 Saul Friedlander's discuss ion of "redemptive anti-Semitism" likewise emphasises the ways in which " the very existence of aJewish difference" prompted "various forms of nonracial 64idem, D ornach 196 7, p. anti-Jewish resentment" th at demanded the " total collective disappearance" of J ewry.68 I\1uch of what Steine r had to say about the 'J ewish questio n" during the peak of his career fits this pattern.
In one of his last substantial statements o n the topic, a 1924 lecture on 'The E ssence of Jewry', Steiner forcefull y recapitulated his radi cal assimilationist stance. 69 A passing comment in this lecture has sparked co ntentious disag reement between critics and defenders of Steiner and somewhat overshadowed its ce ntral message. The disputed co mment concerns the relation between J ewishness and national chauvinism and their respective roles in inciting the First World War. In the midst of condemning Zionism a s archai c and unmodern, the epitome of outdated seg regationist impulses and the very opposite of his ideal of universal humanity, Steiner traced nationalist aspirations as such back to this paradigm, and flirted with the notion that the J ews were responsible for the First vVorld War. Recounting a discussion about nationalism he had once had with a Zionist, Steiner to ld his anthroposophist audience:
Tlus discussio n tha t I have just d escribed to you too k place be fore the G reat ''''a r o f 19 14 to 19 18, yo u see. The f.. 'lct tha t people no lo nger wa nt the great unive rsal-huma n principles, but p re fer to segrega te the m selves and d evelop na tio na l fo rces, that is exactly w ha t led to the G reat ' ·Va r! Thu s the greatest traged y of tlus 20 th ce ntury has come fm m w hat th e J ews are a lso striving fo r. And o ne can say tha t sin ce everything the J ews have d o ne can now be d o ne conscio usly by a ll people, the best tlung tha t the J ews could d o would be to dissolve in the rest o f huma nkind, to ble nd in with the rest of huma nkind, so that J ewry as a people would simply cease to exi st. That is wha t would be idea l. Even tod ay ma n y J ewish ha bits work against this ideal-as d oes, above a ll, o the r people's hatred. Th a t is what must be overco me. 70 vVhile this passage overtly invokes Steiner's habitual association of nationalism with J ewishness in ge neral, the notion of a specificall y Jewish responsibility for the First vVorld vVar did have some currency amo ng Steiner's close followers. Steine r himself characterised the war as "a conspiracy against German spiritual life",71 and in 19 19 he wrote the foreword to the book EnLenLe-Freimaurerei und Weltkrieg by the far-light anthroposophist K a rl Heise, which blamed the war in part on "verjudele Elllelllifreimaurerd' ('Judaised \' Vestern freemasonry").72 Steiner's wo rk also co ntains a number of suggestive passages that seem to point towards a millennia-old Jewish striving for world domination. According to Steinel; the an cient Hebrews believed " that the ealth could o nly become happy if everything else would die off and only the members of this people would flll the whole world". 73
I\1ore importa nt than the question of the wal; however, is the way in whi ch the 1924 lecture on "The Essence of Je wry" unites the main strands in Steiner's a ttitude towards J ewis hness as such. In the passage quoted a bove, calling on Jews to " disappear into the rest of hum ankind", Steiner once more brings together the themes of his youth, co mbining his persistent wish that 'Jewry as a people would simply cease to exist" with his recognition that "the hatred of oth er peo ple" stands in the way of such a radical form of ass imilatio n and amalgamation. The lecture ends, however, on a less charitable note, strongly emphasising the Jews' own culpability in this failed subsumptio n of J ewishness into universal humanness:
To day a ll a spects o f the J ews are d o minated by racial qua lities. Above a ll they marry among the m selves. They see the racial qualitie s, not the spiritual. And thi s is what must be s.: .. id in reply to the questio n: has the J ewish people fulGll ed its miss ion \\~thin th e evolutio n o f human knowledge? It ha s fulfill ed it; for in earlier times o ne sing le peo ple was need ed to bring about a ce rtain mon otheism. But to day spiritual in sight itself is necessary. Therefore this miss io n ha s been fulfill ed. And the refore this J ewish missio n as such, as a J ewi sh missio n, is no lo nger necessary in evolutio n; in stead the o nly proper thing would be for the J ews to blend in with the other peoples and disappear into the o ther peoples. 74 This passage, from the fm al year of Steiner's life, recapitulates the chief premises of his approach to the 'j ewish question": the purportedl y closed nature of contem porary J ewry, the Jews' alleged lack of ge nuine spirituality, the notion of a n o bsolete Jewish natio nal mission, the unage of continued Jewish existe nce as a hindrance to the proper course of evolution, and the dem and for a total disappearance of J ews as such. These unequivocal beliefs formed the cor nersto ne of Steiner's considered opinion o n the 'Jewish Question". 
--E
In som e respects, Steiner's ultim ate position resembled that of well-known antisemites whose own stance was also tendentially pro-assimilationist, such as Heinrich von Treitschke, Adolf Stoeckel; or Georges Vacher de Lapouge. 75 At the sam e time, his v ie''11oint shared significa nt assumptions with that of Treitschke's opponent in the Berlin dispute, Theodo r Mommsen. 76 This ra ises an important interpretive challenge: whether to class ify Steiner's mature statements abo ut Jews as a variety of antisemitic discourse, o r simply as an extraordinarily insensitive version of emphatically assimilationist philosemitism. Meeting this challenge requires nua nced scrutiny of the ideolog ical and histo rical contexts within which Steiner operated, as well as the specifi c choices and alignments he made, throughout his career. Am o ng these contex tual facto rs one might include the following considerations, which may afford a framework for evaluating the basic co nditio ns of antisemitic belief: the time, and ignores the extensive efforts by pro-assimilationistJews to clarify their own perspectives onJewish identity within German society. That theme is a mainstay of the extensive scholarship on German Jewish life in the late Wilhelminian and early Weimar period.
78 Indeed it was precisely liberal Jews, those already assimilated into German society to a large extent, who rejected ultimately eliminationist stances like Steiner's most emphatically. Since such Jews "constituted the vast majority of German Jewry" during Steiner's lifetime,79 his repeated admonitions against the ostensibly closed "spirit of Jewry" represent a thoroughgoing misapprehension of reality.
Steiner's own doctrines, in contrast to those of assimilationistJews, belong to what a recent study of Gentile a nd Jewish assimilation discourse calls "the exclusivist assimilation model".Bo Whereas German Jews ovenvhelmingl y understood assimilat ion to mean the retentio n of some sort of Jewish ide ntity in tandem \vith increased integration into German society, Steiner demanded the abandonment of Jewishness itself. This was the case in all three of the phases examined here, including Steiner's philosemitic period; the firm insiste nce on an exclusivist ideal of assimilation provided a measure of co herence to his otherwise thoroughly ambivalent attitudes towards Jews. While fundamentall y misunderstanding what assimilation meant to most of his Jewish peers, for the whole of his life Steiner continued to view J ewish identity itself as a particularistic throwback that somehow detracted from full humanity. Predicated as it was on a spiritual model of progressive evolution, his conception of the " universal human" yielded a false universalism that left no room forJe\vish existence in contemporary society.
In this way, Steiner's esoteric teachings about the illegitimacy of Jewish life in the modern world, coupled with his portrayal of Jews as a distinct racial group, both co ntributed to and presupposed the basic premises of no n-exterminationist antisemitism, the principal mode of antisemitic thinking before the rise of Nazism.
78Uriel Ta l, for examp le, writes: "The spokesmen of the J ewish communities interpreted integration as a process that would enable them to retain some kind of separate identity as J ews without jeopardizing their full membership in the German nation. The Christians, however, understood J ewish integration as a process that would deprive J ewish identity, except for the Orthodox element, of all meaning or justifICation. "In every case we must precisely distinguish between the conception of assimilation shared by tile dominant German m~ority culture, which aimed at the disappearance of J ewish identity, and the viewpoint of tile J ewish minorit); which sought to adopt the m-uority culture wlnle preserving its own."
(p. 46). ",riese's study explores the ways in which assimilationist GermanJews in the late Wilhelminian era "critically disputed the exclusivist assimilation model of the non-Jewish majority, which strove for complete amalgamation, and proposed instead the concept of 'Germanness and J ewishness', winch demanded equal rights to participation in the m-uority culture in conjunction with full preservation of J ewish identity". (p. 248).
The nature of Steiner's hostility to J ewishness was thus both ordinary and a nom alous; it incorporated the common misco nceptions of the era and simultaneously transcended these within the peculiar framework of "occult scie nce". It was not so much hatred or fear of J ews that animated Steiner's mature antisemitism, but ig noran ce of contemporary J ewish life, of modern J ewish culture and history, as well as a myopic commitment to German spiritual superiority. BI What Steine r did know about Judaism , moreover, was generall y refracted through a Christian and Germanoce nt ric lens. These fa cto rs make Steiner a fascinating and sobering case study in the dynamics and dilemmas of assimilationist thinking in German-speaking Europe. Closer examination of his som ewhat obscure theories about race and ethnicity, and the disconcerting implicatio ns of his polemics against 'Jewry as such", can perhaps shed new light on more celebrated co nfrontations between Gentile and J ewish approaches to the 'Jewish question". The case o f Rudolf Steiner complicates standard conceptions of philosemitic and antise miti c discourse in the vVilhelmine and Weimar eras and calls for renewed attention to t he dialectic of cultural and racial forms of antisemitic thinking during this intellectually turbule nt time.
Sl ln this context Shulamith Volkov's distinction between "anti-Semitism as an animus" and "antiSemitism as an ideology" is apposite; see idem, 'Anti-Semitism as £''lplanation: For and Against', in M oishe Postonc and Eric Sanhler (eds.), Catastrophe and M eaJIillg, Chicago 2003, pp. 34--48. 
